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ABSTRACT
Emerging female leaders in the Pentecostal tradition have an opportunity to
strengthen their spiritual formation and leadership development as they engage an everchanging ministry environment. Research indicates significant challenges for the female
ministry leader as well as diminished access to programs designed to develop the
necessary integration of leadership competency and spiritual wholeness. This research
addresses the unique opportunity Pentecostal spirituality offers for spiritual and
leadership growth. Building on existing research regarding female leadership, it asks:
What do the components of Pentecostal formation and leadership development look like
in the life of a female ministry leader?
Based on academic and field research, this dissertation highlights the integration
of learning and practice in the life of the female leader, as well as the unique contribution
of Pentecostal formation on this development. Section one introduces the theological and
ministry challenges facing the female leader with an overview of egalitarianism and
complementarianism as well as a third blended view. Cultural challenges within the
church are also discussed in this section. Section two describes two other proposed
solutions: the secular response and historical response of the Pentecostal movement. The
diverse response of Pentecostal denominations is explored as well as the implications of
barriers imposed on female leaders. Section three offers a framework of Pentecostal
formation and leadership development that utilizes both individual and communal
learning to strengthen leadership readiness. Utilizing this framework of experiential
narrative, empowerment, and dismantling stereotypes, female ministry leaders will be
prepared to engage an ever-changing ministry landscape. Section four briefly describes
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the artifact, an academic concentration for graduate programs of The King’s University.
Section five details and outlines specific goals and objectives of the academic
concentration. Section six offers a postscript, summary and reflections on the dissertation
research.

SECTION 1: THE PROBLEM
The Female Leader’s Story
Lisa accepted God’s “call” to vocational ministry while studying in college. She
was, however, in a Pentecostal denomination that was inconsistent in its promotion of
female leaders. Women could function in certain forms of leadership deemed “allowable”
by the denomination (pastoral care, pulpit ministry, etc.), but were not permitted to hold
organizational leadership roles. Even though she had a natural gift for leadership and had
led in many of the ways permitted by her denomination, Lisa was not included in formal
opportunities for spiritual and leadership development and was often overlooked in
strategic conversations. Much of her training came through personal experiences and
opportunities outside of her church. Though drawn to Pentecostal spirituality, she found
little within her faith tradition to inform her leadership growth. Navigating a ministry
minefield of varying theological beliefs and inconsistent policies and procedures has left
Lisa less than confident as she seeks to express a sense of calling. She desires to find
healing from wounds of rejection and increase her leadership skills in a safe environment
that offers opportunities for practice.
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Emerging female leaders in the Pentecostal tradition have an opportunity to
strengthen their spiritual formation and leadership development as they engage an everchanging ministry environment. There are three goals of this research. First, it will
attempt to identify the theological and ministry challenges facing women in ministry
leadership. Second, it will compare and contrast both the secular and historical
Pentecostal responses to the development of female leaders. Third, it will offer a solution
informed by a theology of Pentecostal formation for spiritual growth and confident
leadership practice.
Theological Challenges for the Female Leader
A variety of views can be found in different church traditions on the issue of
women in ministry leadership. Some churches ordain women into the clergy, where they
are able to serve at all levels of church leadership. Other churches do not ordain women
and only allow them to teach and/or lead other women. Between those extremes exist
multiple iterations, particularly within the conservative evangelical tradition. Two
perspectives have emerged within the theological debate of gender roles:
complementarianism and egalitarianism. Conservative evangelicals and Pentecostals live
in the tension of varying iterations between these two perspectives.1 For Pentecostals,
women cannot always be sure of their accepted role in leadership, given the disparity of
the positions even among the most prominent denominations and church networks.
Within Pentecostalism, there is an inconsistency of practice based on unacknowledged

1

Marion Maddox, “Rise Up Warrior Princess Daughters: Is Evangelical Women’s Submission a
Mere Fairy Tale?,” Journal of Feminist Studies in Religion 29, no. 1 (2013): 9–26, 26.
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biases. These “in-between,” or blended churches, publish egalitarian positions, but their
practices do not represent their stated desire for mutuality in leadership. This lack of
clarity creates complex leadership issues for female leaders. This section will provide a
brief definition for all three of these contexts as well as a critical understanding of
leadership function within each of them.
Complementarianism
An Overview. Complementarianism, a patriarchal approach that does not
recognize the spiritual or governmental leadership of women over men, explains gender
roles using the foundational premise that male and female were created uniquely as two
different and distinct halves to a whole and must serve uniquely within their functions in
the home and church. Male and female are considered equal in human worth, but act as
complements to one another in distinct and separate gender-oriented functions.2 The
woman is considered subject to all males, not only her husband. At church, men hold all
roles of eldership, leadership and authority. Women may hold service roles in the church
but should not exert any leadership over men.3 The woman’s primary focus should be her
work in the home, serving her family. According to complementarians, to distort these
gender roles, is to participate in sin.4

2

John Piper and Wayne A Grudem, Recovering Biblical Manhood & Womanhood: A Response to
Evangelical Feminism (Wheaton, IL: Crossway, 2012), 33.
3
Kadi Cole, Developing Female Leaders: Navigate the Minefields and Release the Potential of
Women in Your Church (Nashville, TN: Thomas Nelson, 2019), 29.
4

“The Danvers Statement,” CBMW, accessed July 6, 2020, https://cbmw.org/about/danversstatement/.
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The central tenant of this view is that there is a “created equity of essence and
distinction of role” between men and women.5 God created men and women with equal
dignity and value, but also with distinction in roles whereby men are given headship and
authority over women, and women are to give willing, submissive assistance to men.
When men and women follow this intended order of Biblical headship and submission,
“we are most satisfied, and He is most glorified.”6 However, the introduction of sin,
through the Fall, distorted the intended role-relations. Women began to disregard the
authority of men, leading men to “rule over women in what can be either rightfullycorrective or wrongfully-abusive ways.”7 Male headship is the path to restore God’s
intended hierarchy through female submission, according to complementarians.8
Leadership Implications of Complementarianism. Complementarians value the
distinctives of masculinity and femininity, but they place little value on the potential
strength and influence of female leadership. The lack of appreciation for the female voice
in leadership forces gifted women to ignore their God-given desire and gifts to lead
within the church and causes them to question their own ability to hear and obey God.
Leadership is strictly a male subject, and women need not engage unless they are willing

5

Bruce Ware, “Summaries of the Egalitarian and Complementarian Positions,” CBMW, last
modified June 26, 2007, https://cbmw.org/2007/06/26/summaries-of-the-egalitarian-and-complementarianpositions/.
6

Piper and Grudem, Recovering Biblical Manhood & Womanhood, 53.

7

“Summaries of the Egalitarian and Complementarian Positions.”
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The major source for literature and resources from this viewpoint is the Council for Biblical
Manhood and Womanhood. This is an evangelical group of scholars and teachers who have come together
in order to spread the ideals of complementarianism. They have issued a paper entitled The Danvers
Statement, which further outlines the tenants of complementarianism.8
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to regulate their thoughts and ideas to the female ministry roles allowed, such as leading
children and women’s ministries within the church.
However, the hierarchical and patriarchal position of complementarians can easily
give way to male entitlement and abuse of power. According to Kevin Giles, too often,
the “role” language of complementarians morphs into “power” language.9 Women in this
context must make the decision to either stifle their leadership gift or take a posture of
resistance. To do so risks becoming proof that women do intend to usurp the authority of
men. One woman describes her journey away from complementarianism in this way:
As women, we were cursed to be usurpers, desirous of power and status. And
without the oversight of male authority, we would inevitably crash and burn. We
were dangerous. Yet because I knew that these claims couldn’t be further from the
truth, it became clear that God’s word was being twisted and wielded against us
as a weapon; a weapon that kept us in our place, convincing us that our sincere
questions came from power-hungry hearts. This wasn’t God’s will for flourishing.
It just wasn’t.10
Even though both men and women are acknowledged as equal in their humanity,
this equality does not include a mutuality of leadership. There are clear and distinct lines
of allowable contribution by women within this framework. The greatest implication of
complementarianism on leadership is the loss of the female voice resulting in utilization
of only half of the gifted leaders in the church.11

9

Kevin Giles, The Headship of Men and the Abuse of Women (Eugene, OR: Cascade Books,

2020), 11.
10

“Coming Out of Complementarianism: One Woman’s Long Journey to Freedom,” Theological
Miscellany, September 16, 2019, http://theologicalmisc.net/2019/09/coming-out-of-complementarianismone-womans-long-journey-to-freedom/.
11

Carolyn Custis James argues that when we define the role of women in the church narrowly, we
lose the power available to the global church when men and women lead together. Carolyn Custis James,
Half the Church - Recapturing God’s Global Vision for Women, 2015.
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Egalitarianism
An Overview. Egalitarianism explains gender roles using the foundational
premise that there is no distinction of authority between men and women insofar as they
were both created in God’s image and both given the responsibility of ruling over God’s
creation.12 This relationship of equity was distorted by the Fall, and introduced a harmful
hierarchical tendency in both men and women. Through redemption in Christ, “full
male/female equality is restored, dignity is given back to women, and servant attitudes
are called for in men and women alike.”13
According to egalitarians, men and women were created uniquely, but rather than
complementing one another in separate and distinct functions, they serve one another,
their home and their church, together in equal function. The husband and wife take care
of home and family by sharing equally in the responsibility. They also are equal in value
and leadership opportunities based on individual gifts and callings, not based on gender.14
Inside and outside of the church, male and female are equal and able to fulfill all roles as
the community sees fit.
For egalitarians, Galatians 3:27-28 serves as a reminder that men and women are
equal in the salvation they have received, and that it is paramount that they work out a
path forward as they learn to live and lead as Christ-followers first and foremost, while
still understanding their uniqueness as male and female. This is different than the

12

“Summaries of the Egalitarian and Complementarian Positions.”

13

Ibid.

14

Cole, Developing Female Leaders, 29.
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complementarian soteriology that men were granted headship by God, and women were
created to assist men. Egalitarians hold that both enter creation on equal grounds, and
both are moving toward transformation into the image of God. They serve one another
out of love.15
For all of you who were baptized into Christ have clothed yourselves with Christ.
There is neither Jew nor Greek, there is neither slave nor free man, there is neither
male nor female; for you are all one in Christ Jesus. (Galatians 3:27-28, NASB)
Scholars agree on the central point of Paul’s unifying message here. However,
they disagree about his intent. Even though all Christians experience unification in Christ,
pictured by Paul as a Christological “garment,” this does not remove all human
distinction. Even after salvation, humans retain a certain race and social standing. They
are still either male or female. So, what does this “unity in Christ” mean for human
relationships and gender relationships in particular? How do both male and female
function in this newfound “oneness”? It is obvious that salvation is meant for every
person regardless their race, sex or socio-economic status. This passage liberates all those
who were held under Mosaic Law as spiritually subordinate. It allows all who claim
Christ as Savior and Lord to experience the power of salvation.
Since there is a definite understanding that male and female receive equal
salvation and are seen through the redemptive eye of God as equal, the focus must turn to
how the Christian male and female live out this redemption, especially when given the
charge to lead others. Gordon Fee says, “In the new creation, two things happen: the
relationship between man and woman in the first creation is restored, but that relationship

15

Gordon D. Fee, Listening to the Spirit in the Text (Grand Rapids, MI: Eerdmans, 2000), 76.
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must be lived out under the paradigm of the cross.”16 Male and female are still unique in
many ways. Though unified through grace in Christ, they still function under God’s
creative intent. That there is neither male nor female in Christ Jesus, does not mean that
differentiation has ceased, but that both enter the new creation on the same footing.
Therefore, they serve one another and the rest of the church in the same way their Lord
did: by giving themselves to others out of love.
Leadership Implications of Egalitarianism. The egalitarian belief that men and
women are equal in their creation and in their function allows leadership to function on
the basis of skill and giftedness rather than on gender. Both men and women are active
and take equal roles in the life of the flourishing community in what Carolyn Custis
James calls the “Blessed Alliance.”17
God envisioned his sons and daughters forging a Blessed Alliance that would
become an unstoppable force for good in this world. We know this because when
he created his male and female image bearers, Genesis tells us “God blessed
them” and then spread before them the global mandate to rule and subdue on his
behalf.18
Egalitarianism lends itself to an empowering culture where men and women have
equal opportunity to explore their leadership gifts and influence within the Body of
Christ. Abuse of power is less likely since the woman’s voice is given value in
leadership. Since mutuality and equity are core values of egalitarianism, power is shared
equally both at home and at church. Cultivating space for men and women to work
together in leadership closes the gender gap in the church and realigns the practice of

16

Gordon D. Fee, Listening to the Spirit in the Text (Grand Rapids, MI: Eerdmans, 2000), 76.

17

Carolyn Custis James, Half the Church - Recapturing God’s Global Vision for Women, 2015,

18

Ibid., 137.
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faith communities with God’s original intent. Custis James goes on to say that the
leadership implications of egalitarianism run much deeper than simply “making room”
for one another in leadership. This Blessed Alliance is actually God’s preferred method
of working in the Earth and it points the world to the reality of life in the Kingdom of
God.19 It exemplifies what it means to lead according to the values of service and mutual
respect found in Jesus. The greatest leadership implication of egalitarianism is
empowerment for mission completion.
A Third Practice
There are churches who adopt a blended practice of complementarianism and
egalitarianism. In these contexts, value for women and their leadership is communicated
publicly, often through written belief statements and organizational policies. However,
this belief does not align with the leadership practices of the church or the statements
themselves may explicitly exclude women from the highest levels of governance while
affirming female leadership of men and women at lower levels.20 Dean-Hill refers to
these as “near peer” contexts. 21 Women are not present at the highest levels of leadership
and do not have decision-making power in the organization. They teach Bible studies or
lead small groups but are seldom or never allowed to preach during corporate worship

19

Ibid., 139.
For example, this is the situation at the 30,000 member Gateway Church in the Dallas-Fort
Worth, Texas Metroplex (https://gatewaypeople.com/role-of-women-in-ministry), the Anglican Church in
North America, and, until 2019, the Pentecostal Church of God.
20

21

Jennifer Dean-Hill, “The Melody of Mutuality: Integrating Theological and Psycholocical
Principles for Egalitarian Churches to Better Support Marriages” (DMin diss, Portland Seminary, 2019),
https://digitalcommons.georgefox.edu/dmin/322, 22.
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gatherings.22 Women in these “near peer” contexts are often offered administrative
leadership roles but are not at the table for discussions related to spiritual direction and
leadership. Their leadership participation is limited even though the stated view on
gender roles is egalitarian. For instance, there are churches that allow women to serve as
staff pastors, with freedom to preach and teach, but they are not allowed to serve as
elders.
This gap between cognitive and behavioral egalitarianism creates a confusing
culture for women in the church, as will be discussed in greater detail in later sections.
However, the contradiction can also be a source of doubt for women as they seek to
reconcile theology and practice. When a theology of mutuality is expressed corporately,
but women are relegated to more stereotypical gender roles, women are left to
personalize this slight of opportunity. Assumptions regarding individual worth lead to
feelings of personal inferiority and “imposter syndrome,” the internal fear that a woman
will be discovered to be a fraud even though she is highly skilled and capable .23 Women
may be more likely to withdraw from ministry opportunities, convinced there is
something wrong with them as leaders.
McKnight introduces three ways the issue of female leadership presents itself in
church culture: hard patriarchy, soft patriarchy and mutuality.24
The hard patriarchy view believes the biblical context and its teachings are more
or less God’s original and permanent design. This means the woman must submit

22

Cole, Developing Female Leaders, 30.

23
Tara Beth Leach, Emboldened: A Vision for Empowering Women in Ministry (Downers Grove,
IL: InterVarsity Press, 2017), 36-37.
24

Scot McKnight, The Blue Parakeet: Rethinking How You Read the Bible, Second edition.
(Grand Rapids, MI: Zondervan, 2018), 210.
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to her husband in all things, she must submit to male leadership in the church in
all things, and she should also not find her way into leadership in society.25
In this church view, women would be excluded from all leadership roles. On the other
hand, some churches employ a “soft patriarchy”26:
The soft patriarchy view believes the biblical context is cultural, but the principles
are permanent. While affirming the importance of submission and gender roles,
this view frees the woman to do more than the hard patriarchy view. She can
participate in an appropriate female manner at church, but this would not include
being senior pastor or teaching men or leading men in any way.27
In this church view, women would typically be found leading in traditional women’s
ministries or often teaching children. Some women would be invited to participate in
church staff meetings if they included the women’s or children’s areas.
According to McKnight, there is a 3rd view, the “mutuality” view which:
liberates women from the tradition because it believes the biblical context is
cultural and that even the biblical teachings reflect that culture. It knows the story
of the Bible is one in which Jesus Christ makes men and women one again, in
Christ and in marriage. And, in conscious dependence on the Spirit in the context
of a community of faith that seeks to live out that oneness, it gives women the
freedom to discern what God has called them to do - whatever it might be,
including preaching, teaching and leading in the church.28
This view plays out in a culture that allows women to lead in any capacity where they are
equipped and sense God’s call. There are no written policies prohibiting women from
leading men, or that place a limit on their role of leadership.

25

Ibid.

26

It is important to note that McKnight’s view is a novel one, and there are those who critique his
view, such as Douglas Groothuis. Despite critiques, McKnight’s framework of nuanced patriarchy has been
helpful in this research.
27

McKnight, The Blue Parakeet, 210.

28

Ibid.
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Dean-Hill’s “near peer” context should be considered here.29 These churches that
practice a blended view fit none of McKnight’s three views. These churches blend the
soft patriarchy and mutuality views. In these contexts, women are allowed to lead men,
but they are restricted from the highest roles of institutional governance. More about this
view will be discussed in later sections, however in light of its reality, the following
synthesized taxonomy should be considered:
•
•
•
•

Hard Patriarchy (McKnight)
Soft Patriarchy (McKnight)
Near Peer View (Dean-Hill)
Mutuality (McKnight)
Though there is much to be said about the ministry challenges related to each of

these views, for the purposes of this research, the cultural implications of the latter two
views will be discussed in regard to ministry practice and the leadership development of
women.
Ministry Challenges for the Female Leader
Even after theological challenges are resolved for women in the church, practical
challenges in the work of ministry still remain. Female leaders face common issues of
cultural stereotypes, imposter syndrome and church subculture. It is important for women
to be aware of the proper Biblical response to these challenges, but it is also important for
the church itself to recognize and address these challenges. Female leaders will be at their
best when they have a proper understanding of their unique contributions to leadership in

29

Dean-Hill, “The Melody of Mutuality: Integrating Theological and Psycholocical Principles for
Egalitarian Churches to Better Support Marriages,” 22.
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the Body of Christ, and when they are catalyzed by the support of the churches they are
called to lead.
Cultural Stereotypes
What Society Says. Along with differing theology within the church regarding
women in leadership, women face issues of gender stereotypes held in the broader
cultural context as they navigate their current ministry landscape. For example,
depending on their family of origin, situational expectations and access to role models,
women often grow up and enter adulthood feeling like they have to choose between being
assertive or being kind. Kimball writes about this in her article Nature, Culture and
Gender Complementarity:
At the threshold of adolescence, the eager young woman learns that to be a
“good” woman she must get along with everyone and never have bad feelings
such as anger, passion, sadness or even too much exuberance. Because it is not
safe to talk about personal knowledge or belief that is less than “perfect,” she
sacrifices herself for the sake of her relationships. She tries to become the perfect
girl because she feels that this is the kind of woman with whom everyone wants to
be. The perception is that her perfect qualities make her worthy of inclusion.
Bown and Giligan call the trap of trying to live up to this idealized image the
“tyranny of nice and kind.” These girls feel that they must choose between their
strong self and their need for connection to others. Unfortunately, although they
protect themselves from rejection, doing so makes it impossible for them to
achieve honest, genuine relationships. This disavowing of the self can lead to the
creation of an altered, inauthentic self, and attempt to avoid having to choose
between self and relationships.30
Especially in ministry, women struggle against the stereotypes of traditional views of
femininity and managing their God-given call to lead. Not only do they face the

30

Cynthia Neal Kimball, “Nature, Culture and Gender Complementarity,” in Discovering Biblical
Equality: Complementarity without Hierarchy, ed. Ronald W. Pierce, Rebecca Merrill Groothuis, and
Gordon D. Fee, 2nd ed. (Downers Grove, IL: InterVarsity Press, 2005), 464–480.
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challenges of narrow interpretation of the role of women in society (i.e. domestic roles,
etc.), but they also face challenges in how to express their leadership within a ministry
context. Some women interviewed admitted to losing relationships with people who
simply did not understand their desire to lead.31 This struggle can cause problems such as
depression and low self-worth when women give in to an altered self in order to keep
relationships secure. According to Kimball, “Women who score high on the femininity
scale, and who have been socialized against developing such traits as ambition,
independence and assertiveness, evidence significantly low self-esteem.”32 It seems that
the choice mandated by society and culture for women to choose between their strength
and their relationships is ample reason for unique leadership development for women
within the church.
Among those who were interviewed for this research, several women recalled
situations in which they were conflicted regarding their expression of feminine
leadership.33 For these leaders, it can be difficult to reconcile the desire to lead and the
desire for deep relational connection. Often, women excel in relational leadership roles,
but they must be careful to not come across as “too emotional” to their male colleagues or
“too demanding” to their female colleagues.34 The church has the opportunity to come
alongside women to help them grow beyond stereotypes into the whole person God has
called them to be.

31

“NPO Field Research,” Spring 2019.

32

Kimball, “Nature, Culture and Gender Complementarity,” 474.

33

“NPO Field Research.”

34

Kimball, “Nature, Culture and Gender Complementarity.”
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What Scripture Says. Scripture brings freedom to women who are struggling
with gender stereotypes. One could interpret the words and deeds of Jesus as helping his
hearers rise above the limitations they had placed on the role of women. This is especially
evident in Luke 11:27-28 (ESV):
After Jesus cast out a demon, a woman cried out from the crowd, “Blessed is the
womb that bore you and the breasts that nursed you!” Jesus responded to her,
“Blessed rather are those who hear the word of God and obey it!
Winfrey points out that in this passage Jesus is not disparaging motherhood. He
knew all too well the struggle of womanhood imposed by cultural norms and perpetuated
by her own nature to pursue peace in relationships. She would all too easily fall into the
stereotypes of female domestic life. Jesus refuses to allow this woman to diminish his
mother’s work to simply caring and nurturing his physical body.35 Earlier, in Luke 1:38
(ESV), Mary’s obedience transcended gender stereotypes through hearing and obeying
the word of God: “And Mary said, 'Behold, I am the servant of the Lord; let it be to me
according to your word.’” Jesus took this moment to remind the woman in the crowd that
it is not just the role of mother that made Mary worthy of blessing, but her ability to hear
God's voice and obey his will.36 The words of Jesus to this woman carry through
generations to impact our world today. If Jesus took the time to call the crowd to a greater
understanding of the contribution of women, the church would do well to follow.

35

Joan Burgess Winfrey, “In Search of Joy: Women and Self-Esteem,” in Discovering Biblical
Equality: Complementarity without Hierarchy, ed. Ronald W. Pierce, Rebecca Merrill Groothuis, and
Gordon D. Fee, 2nd ed. (Downers Grove, IL: InterVarsity Press, 2005), 432–447.
36

Ibid., 436.
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Imposter Syndrome
What Society Says. A second challenge to women in ministry leadership is
“imposter syndrome.” This is the idea that highly competent people have a difficult time
internalizing their own accomplishments due to fear that they will be “found out” or
exposed as a fraud. They often feel like they do not deserve the recognition they have
been given and are sure they are receiving more opportunity than they deserve. Sheryl
Sandberg discusses this in her book, Lean In:37
For women, feeling like a fraud is a symptom of a greater problem. We
consistently underestimate ourselves. Multiple studies in multiple industries show
that women often judge their own performance as worse than it actually is, while
men judge their own performance as better than it actually is. Assessments of
students in a surgery rotation found that when asked to evaluate themselves, the
female students gave themselves lower scores than the male students despite the
faculty evaluations that showed the women outperformed the men. A survey of
several thousand potential political candidates revealed that despite having
comparable credentials, the men were about 60 percent more likely to think that
they were “very qualified” to run for political office. A study of close to one
thousand Harvard law students found that in almost every category of skills
relevant to practicing law, women gave themselves lower scores than men. Even
worse, when women evaluate themselves in front of other people or in
stereotypically male domains, their underestimations can become even more
pronounced.38
Further in her writing, Sandberg discusses the fact that when asked to explain their
successes, a man will typically credit his own skills and traits, while a woman will use
phrases such as, “I worked really hard,” “I got lucky,” or “I had help from others.”39 Even
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when a woman is clearly gifted and has been recognized by others for her ability to lead,
imposter syndrome keeps her from being able to internalize that this is true.40
It seems that the church should be a safe place for a woman to rest in the truth of
her own ability since it is designed to be a community of faith where the gifts of God are
celebrated. However, imposter syndrome can be an even deeper issue for women in the
church when cultures overemphasize selflessness, defer credit to others, or spiritualize
effective leadership. Cole states, “It is critical to the spiritual development of female
leaders to help them learn and practice the difference between minimizing themselves or
living in fear and having a whole, healthy identity that gives God the glory while
celebrating their amazing achievements.”41 Again, the church has an opportunity to
address these issues of identity unique to female leaders through spiritual and leadership
development.
What Scripture Says. Just as Scripture frees women from the bonds of cultural
stereotypes, as stated above, it also has much to say regarding the Spirit-empowered
identity of women. Scripture makes it clear that women need not abdicate the role of
leader for fear that they do not deserve it. For instance, the Holy Spirit was poured out on
all people at Pentecost, both men and women. Peter’s sermon is testament to this in Acts
2:17-18 (ESV):
In the last days, God says, I will pour out my Spirit on all people. Your sons and
daughters will prophesy, your young men will see visions, your old men will
dream dreams. Even on my servants, both men and women, I will pour out my
Spirit in those days, and they will prophesy.
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The people of God are living into the eschatological vision proclaimed by the apostle
Peter. The same Holy Spirit inspires men and women alike; there are no distinctions in
God’s new kingdom. Empowered by the Spirit, women are living the life of the future in
the present just by using their gifts to edify the church. Therefore, when women are
included in this mission, the people of God get a glimpse of this vision as proclaimed by
Jesus and the apostle Peter, and the chains of imposter syndrome are released as together
the church is propelled into God’s mission.42 Peter’s sermon at Pentecost sweeps women
in the church into this new understanding of the Kingdom of God in which believers are
empowered by the Spirit to proclaim the Gospel. Not only are women freed from the lies
of imposter syndrome, they serve as signs and wonders that follow the breaking in of the
life of Jesus on this earth.
The Pentecostal outpouring can strengthen women in the church against the
temptation to give into the sidelining voice of imposter syndrome. It is the Spirit that
gives boldness and undoes the power of imposter syndrome in the life of the
believer. This is evident in the life of the apostles. Later, in Acts 4:7-13 (ESV):
They had Peter and John brought before them and began to question them: ‘By
what power or what name did you do this?’ Then Peter, filled with the Holy
Spirit, said to them: ‘Rulers and elders of the people! If we are being called to
account for an act of kindness shown to a man who was lame and are being asked
how he was healed, then know this, you and all the people of Israel: It Is by the
name of Jesus Christ of Nazareth, whom you crucified but whom God raised from
the dead, that this man stands before you healed. Jesus is ‘the stone you builders
rejected, which has become the cornerstone.’ Salvation is found in no one else, for
there is no other name under heaven given to mankind by which we must be
saved.’ When they saw the courage of Peter and John and realized that they were
unschooled, ordinary men, they were astonished, and they took note that these
men had been with Jesus.
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Filled with the Spirit, Peter and John were given boldness to proclaim the message of
Jesus in the face of extreme opposition. They were courageous and prayed that their
fellow believers would be filled with this same courage, “Now, Lord, consider their
threats and enable your servants to speak your word with great boldness” (Acts 4:29
ESV).
Paul also prayed for courage from the Spirit, “Pray also for me, that whenever I
speak, words may be given me so that I will fearlessly make known the mystery of the
gospel” (Ephesians 6:9 ESV). He knew that though his circumstances seemed impossible,
the Spirit could give boldness even in prison.
It was the identity of the apostles as ambassadors of the gospel, empowered by the
Spirit, that gave them courage and boldness. In the same way, women in the church are
ambassadors of the gospel and have been given this same Spirit to use their gifts with
boldness so the mission of God will continue to advance in this world. Jesus gives
women great confidence for their role in his mission on earth. In John 14:12-14 he says,
“Very truly I tell you, whoever believes in me will do the works I have been doing, and
they will do even greater things than these, because I am going to the Father. And I will
do whatever you as in my name, so that the Father may be glorified in the Son. You may
ask me for anything in my name, and I will do it.”
Leach points out that these qualifications are not based on gender. They are based
on belief. Those who believe in Jesus and accept the empowerment of the Spirit are able
to participate in God’s mission of redeeming the world to himself. In the same way that
men and women believe in Jesus, so Jesus believes in them.43 Leach says it best: “It is the
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same Spirit who raised Jesus from the dead; the same Spirit who launched the early
church into the world’s grandest movement, and it is the same Spirit who brings victory
over the powers that chain women in the church, including imposter syndrome.”44
Church Subculture
It is a positive thing that the church has given more attention to the issue of
women in ministry leadership in recent years. However, though more churches are giving
explanation of their theological standing on women in leadership, the culture and practice
may still be unclear. Peter Drucker was correct when he said, “Culture eats strategy for
breakfast.”45 This is certainly true for female leaders in the church. Culture is a powerful
thing. It is also sometimes difficult to describe because it takes time to understand and is
often full of nuance. Even when written policy and theological statements make
allowance for women to lead, the culture of the church can create difficulties for these
women to carry out leadership in practice.
Decision making. Culture is created by those who influence and live within it.
Just because a church has a written statement of belief does not necessarily mean they
have done the difficult work of raising awareness that brings intentional infusion of this
belief into the everyday practice of living and working within the church culture. There
are cultural questions that need to be asked even after the positional statements have been
made. For instance, one of the pastors interviewed in this research recounted several
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stories of moments when she came into church staff meetings, only to be made aware that
decisions had shifted since the last time the team had met. In the interim time, her male
colleagues had had lunches together and played several rounds of golf without her. Since
unspoken culture rules designed for the sake of accountability prevent her from having
lunch or playing golf or pick-up basketball with her male colleagues, decisions were
made without her involvement. She quickly realized that in this church’s culture,
decisions were made and changed outside the meeting room, in spaces where she was not
invited.46 Until her arrival, the culture had been created by men, which left her unsure of
how to put her ideas forward.
Leach explained this tension well when she said, “When a ministerial subculture
is created by men, women are often unsure of their footing and therefore unsure of how
they are to look and act.”47 Because of this, those churches who desire to empower female
leaders must continue asking important questions regarding culture and decision-making
even after the issue of allowing women to lead has been settled.
Inclusive Language. The way language is used is also important. Several of the
women interviewed recalled situations when unintentional belittling language was used to
describe their leadership.48 One of them remembered being introduced to speak at her
denomination’s conference with the phrase, “We are proud of this little girl.” Another
recalled being the only woman on committees and boards, and hearing phrases such as,
“This is such a great group of guys,” or “I am pleased to lead with these men.” These
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words, though unintentionally harmful, build a narrative for the organization regarding
female leadership and diminish the way female leaders are viewed. It would behoove
senior leaders to be more aware of the words they use to talk about female leaders both in
public and private in order to maintain a culture that values the leadership development of
men and women.
Releasing the narrative of the female leader is another powerful way to combat
this ministry challenge. Inviting women to share the stories of where they have come
from, and the call of God on their lives helps to set the table for acceptance and unity.
Stories are powerful things and can become part of the life of leadership teams. Hearing
from one another, both male and female, creates empathy and understanding.
Cole suggests that creating a vibrant culture of embrace takes time. She
recommends talking this over with both the men and the women on leadership teams.49
Any time a team that has been all male or all female adds a member of the opposite
gender, these changes can be difficult. Asking the men and women to consider the
thoughts and feelings of others will lead to a culture that practices unity and embraces
differences. This is not only good for leadership teams, but good for the entire church.
Sharing personal narratives allows leaders to carry on with the Biblical story of male and
female. According to McKnight,
We must remind ourselves over and over again that the Bible’s story is a story
about the establishing of the Kingdom of God under King Jesus. In the Kingdom
of Christ, there is neither male nor female, for they are equal in Christ in all ways.
In the Kingdom of God women will not be in submission to men nor will men be
hierarchically above women.50
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Perhaps one of the most powerful ways for leaders to introduce unifying language to their
teams, is to continue to retell the stories of God’s call on their lives. Connecting with this
“why” reminds the team that everyone is important, and all deserve a seat at the table.
This research leads one to the conclusion that when organizational polity allows
women to rise to higher levels of leadership, they spend much of their time navigating
cultural issues of ambiguity. Women are often unsure of how their leadership will be
received. Constant navigation through political minefields takes a negative toll on the
female leader, especially in the “near peer” cultural contexts discussed above. Therefore,
it is clear that the problem is not only one of whether or not to allow women to lead, but
also comes with the responsibility to develop her leadership voice and skills. Section two
will examine both the secular response and the historical Pentecostal response to this
problem will be examined.
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SECTION 2: OTHER PROPOSED SOLUTIONS
The role of women in leadership has long been a controversial topic. In the United
States, society has wrestled with perception and stereotypes of male and female work,
making the issue of female leadership a recent topic of organizational health. Though this
research is identifying particular gaps within the church, the problem of subpar female
leadership development is one that is present inside and outside of the church. Therefore,
proposed solutions have come from without and within. The secular response has been
through governmental legislation and workplace culture. The Pentecostal response has
been through church polity which produces a variety of cultural implications. For the
purpose of this research, the assumption is made that an investment of leadership
development (skills and practice) from the organization leads to greater opportunity to
lead, and opportunities lead to further development. This is a cyclical process.
Secular Response
Women have been working since the beginning of time, but their difficulty in
rising to positions of leadership is based on a history of perception and gender
stereotypes. Men were perceived as stronger, while women tended to the home and
family: jobs that were considered naturally inferior. The desire for women to increase in
leadership capacity, especially within the workforce, has resulted in a secular response to
the leadership development of women. Implications of this proposed solution include
governmental legislation and workplace culture.
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Legislation
The fight for gender equality in the United States began at its inception since
women were denied the right to vote. The Women’s Suffrage movement began in the
nineteenth century and lasted over one hundred years into the early twentieth century.
Activists and reformers accomplished their goal, and women received the right to vote on
August 18, 1920.51 The suffrage movement sparked the beginning of a national women’s
movement that has been fighting for the equal rights of women for decades.
Results of the movement’s work were the Equal Pay Act of 1963 and the Civil
Rights Act of 1964. These pieces of legislation were intended to help end gender
discrimination in the workplace. They made it illegal to hire or compensate differently
based on ethnicity or gender. The Equal Pay Act states:
No employer having employees subject to any provisions of this section shall
discriminate, within any establishment in which such employees are employed,
between employees on the basis of sex by paying wages to employees in such
establishment at a rate less than the rate at which he pays wages to employees of
the opposite sex in such establishment for equal work on jobs the performance of
which requires equal skill, effort, and responsibility, and which are performed
under similar working conditions.52
Those who were proponents of these Acts hoped that once the workforce was open to
women, opportunity for growth and development would also be opened, thereby ushering
women into new positions of leadership. However, even though there has been significant
improvement, a gap of opportunity between male and female leadership in the workforce
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remains.53 Conversations around equal pay for equal work remain in the news and as
relevant today as when the Act was initially passed in 1963.
The lack of women rising to leadership is especially surprising since in 2018,
women earned the majority of graduate certificates (64.8%), master’s degrees (58.3%),
and doctoral degrees (53.0%) awarded by institutions overall. 2019 marked the 10th year
in a row that women outpaced men in doctoral degrees earned, and women have earned
more graduate degrees than men since the mid-1980s.54 Clearly, women have committed
to educational preparedness, an indication that other factors are contributing to the
struggle women have in rising to leadership.
Workplace Culture
There has been progress in recent years in female representation at senior levels,
particularly the C-suite (executive level managers). From 2015-2019, the number of
females in C-suite offices increased from 17 percent to 21 percent.55 According to the
latest “Women in the Workplace” study by LeanIn, “44 percent of companies have three
or more women in their C-suite, up from 29 percent of companies in 2015. Adding even
one woman can make a material difference, given the critical role top executives play in
shaping the business and culture of their company.”56This study also pointed out a critical
component to the development of women for senior leadership: the “broken rung.”
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For more than 40 years, women have dealt with what has been termed the “glass
ceiling,” the invisible, systemic barrier that prevents women from rising to senior
leadership. The above insight is evidence that there are cracks forming in this glass
ceiling as more women are being hired at higher levels of leadership. However, for every
100 men who are hired and promoted to the first-step manager level, only 72 women are
hired and promoted.57 This is referred to as the “broken rung” or the “sticky floor,”58
where women are forced to stay in entry-level positions without the development
necessary to move forward. If organizations do not invest time and resources into the
development of potential female leaders, they will remain stagnant, or seek out new
opportunities for growth elsewhere. If women are not included in intentional leadership
development, there will be a gap in the pipeline and the problem will remain. In order to
reach potential generations of female leaders, women need leadership development and
opportunity through the entire organizational pipeline, not just at the top. Even though
women are giving themselves to self-development through education, they must be
acknowledged by the organization through promotion. Women are present, and ready for
leadership, but they continue to be limited by the broken rung.
Pentecostal Response
Similar to the secular response noted above, the Pentecostal movement has
proposed its own solutions to female leadership development through changes in church
polity and structure throughout its history. The historical record clearly shows that the
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Pentecostal movement embraced the role of women in leadership at its inception.
However, as the movement institutionalized, these changes kept women out of church
governance for the most part, creating varied cultural experiences for women within the
movement.
Consequently, as Pentecostalism in North America has evolved and changed more
recently, it has become a diverse movement with varying interpretations, attitudes and
practices regarding women in ministry leadership. Furthermore, Pentecostalism has been
largely assimilated into the greater Evangelical culture.59 This, along with a lack of
agreement on theological interpretation, has created ambiguity for women in this
environment. Pentecostals, by and large, accept the God-given calling of women into
ministry.60 They recognize the anointing of the Spirit on the life of women who proclaim
the Gospel. However, the church itself has not united in accepting the leadership of
women within the life of the church.
According to Cheryl Johns, “Women are embraced by God but excluded from the
priestly centers of ecclesial power.”61 Johns contends that women in the Pentecostal
tradition find themselves in a “prophetic ghetto” where women are given ministering
authority, but not ruling authority. She explains that men are free to operate in both
prophetic and priestly roles, while women are left to only carry the prophetic burden. She
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says, “Prophetic mantles are such colorful and lively attire, but they kill the human spirit
when women are denied the right to be vested with priestly garments of authority.
Personhood cannot be denied in favor of prophethood."62
An examination of this divide between prophetic (ministering) authority and
priestly (governing) authority in the context of Pentecostal history follows. A description
of the evolving role of women will be compared in two prominent Pentecostal
denominations, the Assemblies of God and the Church of God. History identifies a shift
has taken place in the roles available to female leaders. The contrast between the
presence of the female voice in early Pentecostal history and the diminished role of
women as the movement institutionalized will be evident.
History
The Pentecostal movement, in its infancy, provided free and open opportunities
for those who had been marginalized by traditional cultural boundaries, particularly
women and people of color.63 However, as the movement institutionalized, and
Pentecostal denominations were formed, the contributions of these groups were
diminished to the point of nonrecognition.
It is generally accepted that the modern Pentecostal movement began in Topeka,
Kansas, at the Bible School of Charles Parham. One of the resident students, Agnes
Ozman, prayed that she would be “baptized in the Holy Ghost and speak in tongues.”64
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Ozman, along with many other students, did experience this baptism in the days that
followed. The intense days of prayer and manifestation of spiritual gifts spread across the
country through the influential teaching of Charles Parham. When Parham traveled to
preach and teach, he often left women in charge when he moved to the next
engagement.65
Another pivotal point of the spread of Pentecostalism was the Azusa Street
Revival in 1906. William Seymour, a black minister from Louisiana, was influenced by
the teachings of Parham, and experienced Spirit baptism. He began to teach and preach,
leading hundreds of people to this same conversion and renewal experience.66 One of the
most dynamic aspects of the Azusa Street Revival was the shattering of social barriers.
White and black ministers were working together, and women were often preaching and
teaching alongside men. Men and women shared the corporate responsibility of leading.
According to Langford, “At one point, at least six of Azusa’s 12-member leadership
committee were women. These women believed that the baptism in the Holy Spirit gave
them empowerment and justification to engage in activities which had been traditionally
denied to them.”67 In these early days, there was a strong emphasis on the calling of both
men and women to fulfill the Great Commission. The personal calling of women into the
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work of the ministry was accepted and encouraged as the movement united around the
mission of a “last days harvest.”68
Following Azusa, women planted new churches and founded Pentecostal
denominations. Florence Crawford, part of the Azusa Street Mission, founded the
Apostolic Faith Mission in Oregon in 1907. Aimee Semple McPherson founded the
International Church of the Foursquare Gospel in 1923.69 Maria Woodworth-Etter was a
strong leader who was not only known for her dynamic preaching, but also for founding
several churches. The church she began in Indianapolis in 1924, is still an active
Pentecostal presence today.70
Women were clearly foundational in the beginning of the modern Pentecostal
movement. However, the freedom women experienced to preach the gospel did not
always extend into the fulfillment of leadership and governmental functions. Women
were welcomed and encouraged to preach the gospel and evangelize, but they were not
permitted to join conversations regarding the strategic direction and governing of the
church as it institutionalized. This separation between prophetic authority (preaching and
evangelism) and priestly authority (eldership and governance) created a division between
Pentecostal men and women that is still present among many groups.71 The cultural
implications of this division will be discussed later in this paper.

68

Johns, “Spirited Vestments: Why the Anointing Is Not Enough,” 261.

69

Synan, The Holiness-Pentecostal Tradition: Charismatic Movements in the Twentieth Century.

70

Langford, “Feminism and Leadership in the Pentecostal Movement," 71.

71

Much research has been done on this separation of prophetic and priestly authority. However,
the particular work of Barfoot and Sheppard is foundational to this research and will be cited as such.

39
Early Pentecostal women knew their value in terms of gospel mission but were
not allowed to contribute to the governance of organizations to which they were expected
to be loyal. It could be concluded that these gifted female ministers were simply used for
promotion in these denominations to grow a larger constituency. Their gifts were valued
but their voice of leadership was not. The historical implications for women in leadership
of two major Pentecostal denominations, the Assemblies of God and the Church of God,
provide examples of how Pentecostal traditions have viewed the role of women in
leadership over time.
Assemblies of God. The marginalization of female leadership in the Assemblies
of God is best understood in the context of organizational change over four General
Council meetings from 1914 through 1935.72 Not long after the first General Council of
the Assemblies of God, E.N. Bell, the first general chairman of the Assemblies of God,
published an explanation of why women were not to be allowed in organizational
leadership in The Christian Evangel in 1914:
There is no instance of any woman being put in a place of authority to rule,
govern or teach in the authoritative sense, that is, by the authority of their office,
anywhere in the New Testament. When one speaks as a prophet, he speaks with
the authority of God, but when one speaks as an apostle, he speaks with the
authority of an apostle. He not only gives God’s message, but he also has
authority to enforce it. Likewise, the elders should speak in all love and
gentleness, and yet with the authority given them in the Word of God as an elder.
No woman has been known to have been appointed by the Lord as an elder or an
apostle, or to any position where ruling with authority is inferred. It is not that
God desires to withhold from them anything that would be a blessing to them, but
rather to take these heavy responsibilities off their shoulders. While there can
always be found exceptions to any human rule, it is still true that men are better
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adapted through their natural inheritances from the Lord than are women to rule
and govern assemblies.73
This quote illustrates the dominant view of the Assemblies of God toward women at that
time. Again, there is clear distinction between prophetic authority and governing
authority. Women are free to demonstrate ministering authority, but they are not
permitted authority in governance and leadership.
In 1917, the centralization of ecclesial authority began. The credentialing level of
pre-ordination licensure was introduced in the Assemblies of God. Before a candidate
could be ordained, they were required to qualify for ministerial “license.” In 1923, a
process for ministerial training was adopted, and in 1927, the right to license and ordain
ministers was given to the district council rather than the local church. This required
more of the candidate than an explanation of personal call, and exhibition of
gifts. Therefore, the restrictions on women that kept them from obtaining ministerial
training greatly diminished their ability to demonstrate competency.74
Finally, in 1931, the Assemblies of God passed a resolution to ordain women as
“Evangelists,’” but prohibited them from administering the ordinances of the
church.75 Once again, the division of prophetic and priestly authority was drawn by
denominational decision-makers. Women were not allowed to bury the dead, perform
marriages or participate in denominational strategy. Even though these restrictions were
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removed from written Assemblies of God policies in 1935, the seeds of doubt had been
planted, and division regarding the role of women remained.
In recent years, however, progress has been made to overcome the early doubt
within the denomination. Currently, Assemblies of God women are granted the full extent
of authority of the ordained minister. A position paper published in 2010 stated that
women were eligible for denominational leadership at every level. Following this
publication, steps were taken to include women in the executive presbytery of the
denomination.76 In 2019, Donna Barrett, became the first woman in the denomination’s
105-year history to be elected to its executive leadership. Barrett now serves as the
denomination’s General Secretary, the third highest position in the organization. She
recognized the historical divide within the Assemblies of God when she said, “The gifts
God gives sometimes end up in a container [that looks] different from what people are
used to seeing and different than history, and the gifts that I have seem to be aligned with
this position greater than any other ministry assignment I’ve had from the Lord in my
past.”77 The intentional steps taken by the Assemblies of God to include women in
governing authority are slowly changing the organizational landscape for female leaders.
Church of God. The divide between the ministering authority and governing
authority for women within the Church of God was evident as early as 1910. A.J.
Tomlinson, a prominent early leader of the Church of God, stated that Paul’s instruction
for women to keep silent in the church meant that they were to be silent on issues of
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church leadership and government.78 However, this did not mean that women must refrain
from preaching and evangelizing. Tomlinson said, “let the good sisters feel at perfect
liberty to preach the gospel, pray for the sick or well, testify, exhort, etc., but humbly
hold themselves aloof from taking charge of the governmental affairs.”79 Another
prominent Church of God leader, M.S. Lemons, agreed when he said,
The law of God forbids the women to speak, but in the meeting house she may
preach, pray, and do all she can to lead souls to Christ. Not all gatherings are the
church. But when they have met with the elders and business is being transacted
the women must be quiet, and under no circumstance hold any important office.80
Following World War II, Church of God leaders and their wives spoke out about
the proper place for women. They were adversaries of the feminist movement, and
strongly encouraged women to focus on domestic duties and submit to their husbands.
Cheryl Bridges Johns quotes one woman in the Church of God Evangel saying, “Why try
to be something God never intended you to be? Be a wife, be a housekeeper, be a mother
and be glad and rejoice because God has seen fit to bless you with a good husband and
living children.”81
Within the Church of God, the woman’s domestic role far outweighed her calling
to ministry. Women were eligible for entry level credentials, but not beyond, and never
ordination. The highest credential awarded to women was that of evangelist. The divide
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was so strong until casual reference to “lady evangelists,” a term used to differentiate the
qualifications and rights of female versus male evangelists, became part of written
Church of God policies.82 The category of “Lady Evangelist” was used from 1954
through 1984. This meant that women in ministry were outside the general conversation
of ministry status, relegating women to roles of helper and evangelist. According to
Roebuck,
Additionally, the rights and authorities of female ministers were specifically
limited to proclamation activities. The female minister could not perform
sacerdotal aspects of ministry and had to pastor under the supervision of a male
district pastor. Also excluded without explanation was the right to teach.83
However, in 1990, women in the Church of God were finally given the ability to
obtain both exhorter and license credentials (the three levels of Church of God credentials
were exhorter, license and ordained minister). They were granted the same authorities as
men at these credential levels but were not allowed to be ordained. They were allowed to
be present at the denomination’s judicial body, the General Assembly, but they were not
allowed to speak or vote until 1992.84
Currently, Church of God women are excluded from the highest ministerial level
(ordained bishop)85 and are thereby disqualified to hold positions of denominational
leadership.86 They are also excluded from participating as part of the General Assembly
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with organizational voting rights, etc. Women continue to be limited to ministering
authority as discussed previously in this section. Though the issue has been presented to
the General Assembly for review many times, they are still prohibited from any
governing authority within the denomination. The divide between ministerial authority
and governing authority still remains.
Culture and Experience
The diversity of opinions regarding women in ministry leadership has produced a
lack of strong leadership development for females within the Pentecostal movement.
Clearly, there are women who rise to high levels of leadership as their organizational
polity allows, but these stories are anomalies more than normative. Pentecostal women
are forced to spend their time and energy navigating leadership ambiguity. As they
operate in this context, they are constantly unsure of how their leadership and authority
will be received.
The years spent recovering the female voice in Pentecostalism have taken
valuable time from the leadership development of women within its ranks. Today,
women desiring to enter vocational ministry have few role models, especially for those
who desire to use their leadership gifts. Preventing women from achieving full
participation in Pentecostal denominations has limited the work of the Spirit by
eliminating critical voices of leadership discernment.
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SECTION 3: THESIS
This project is focused upon the development of female leaders in the Pentecostal
context. Therefore, this research asks: What do components of Pentecostal spirituality
and leadership development look like in the life of women in ministry leadership? Those
components can best be identified by first examining Pentecostal formation and the
uniqueness of female leadership. The research indicates that Pentecostal formation offers
unique opportunities for spiritual and leadership growth in emerging female leaders.
Ultimately, this research will offer insight into how female leaders will be prepared to
engage an ever-changing ministry landscape because of the spiritual and leadership
development provided in a Pentecostal context.
Pentecostal Formation
For the purposes of this research, Pentecostal refers primarily to the Classical
Pentecostal tradition in the United States, but also includes a variety of Charismatic
traditions that find affinity to the Pentecostal ethos.87 This research also utilizes Davis’s
definition of Pentecostal formation: “a Spirit-empowered movement along a
soteriological journey of ontological transformation into the image of Christ.”88
According to Davis, Pentecostals experience this transformation through participatory
experiences because they understand an embodied spirituality. They believe they are
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entering more and more into Christlikeness, through the power of the Spirit in the human
life.
Pentecostal formation is also important for female leadership development
because Pentecostal formation is missiologically oriented. The Pentecostal tradition has
been marked throughout its history by a desire to impact the world. As people experience
spirit baptism, they desire for others to experience this same salvific transformation. For
example, consider this quote from an early Pentecostal publication:
The baptism of the Holy Ghost does not consist in simply speaking in tongues.
No. It has much more grand and deeper meaning than that. It fills our souls with
the love of God for lost humanity and makes us much more than willing to leave
home, friends, and all to work in His vineyard, even if it be far away among the
heathen.89
It is no surprise, then, that women within the Pentecostal tradition have a desire to lead
through their own expressions of calling. Their formation draws them toward others.
There are key aspects of Pentecostal spirituality that influence the female leader.
Before one can correctly frame requirements for the spiritual and leadership development
of Pentecostal women in ministry leadership, it is important to take note of Pentecostal
formation and the role it plays in spiritual and leadership development. These
components, in a learning environment, lead to a framework for development.
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Experiential Narrative
One of the major components of Pentecostal spirituality is story. In contrast to the
evangelical tradition, in which spiritual understanding is passed down through intellectual
knowledge, story has been a part of Pentecostal spirituality since the start of the
Pentecostal revivals.90 Within this tradition, strong emphasis remains on the role of
experience in gaining knowledge. According to James K. A. Smith, “[For Pentecostals]
Knowledge is rooted in the heart and traffics in the stuff of story.”91 He goes on to say,
“imagination precedes intellection. We know in stories.”92 This does not mean
Pentecostals do not engage intellectually. They are not stunted in their intellectual
growth. However, they have other ways of knowing as well.93 Story is one of the primary
ways.94 In fact, Pentecostals understand their personal experiences in the context of the
worshipping community, which finds its place within the greater Biblical narrative.95
Pentecostals use experiential narrative to aid in interpreting God’s purposes in
their lives, including their vocation. They rely heavily on affective understanding. Several
Pentecostal leaders (male and female) were interviewed for this research, and they each
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discussed their calling and understanding of leadership in terms of the narrative of their
leadership experience. They understand their position in the church in terms of the story
of their calling, which was based in Scripture. When asked how they knew God was
calling them into vocational ministry, they each described a particular moment of
knowing in their heart.96
For the Pentecostal woman in ministry leadership, her experiential narrative is
sometimes in conflict with her current context. Often there is disconnect between her
personal experience and the viewpoint of her ministry organization. For instance, some
women find favor and affirmation within an organizational construct that has official
polity limitations on women as leaders. However, because of their particular gifts or
connections, they have been allowed to lead in roles beyond those limitations. They have
found avenues of leadership available to them as individuals that are not available to all
women in their context.
One church leader said, “My organization does not allow women to serve in
executive leadership, but because of the relationships I have built over the years, I have
been allowed to move into executive leadership capacities beyond the written polity
limitations of the organization.”97 Several leaders in the field research shared similar
stories. This can cause confusion in any situation, but especially in a context that places
so much emphasis on experiential narrative. What happens to the woman who does not
experience this same favor? It seems the narratives do not always align from one leader
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to the next. This disconnect could be a source of frustration in the spiritual formation of
Pentecostal women. Again, Smith explains,
Rather, repentance has to seat itself at the core of a person. In order for this to
really effect transformation, what’s needed is not just a change of mind but a
change of heart, a reorientation of one’s position in the world.98
The driver of behavior as Pentecostals is affective as much as intellectual.
Therefore, according to Smith, experience activates the affective aspects and is what gets
to the core of a person.99 It is important to consider the necessary alignment of the
experience of female leaders to what they know about their organizations. When the
experiential aspect of Pentecostal spirituality is aligned with leadership practice, the
female leader matures in both spiritual and leadership development. She is able to lead
through confidence of an applied inner knowledge.
Community
Another important aspect of Pentecostal spirituality is the concept of faith lived
out in community.100 Pentecostals experience spiritual formation in the context of vibrant
faith communities. As stated above, they experience God through story, and this is
especially true for the collective narrative. Individuals experience discipleship as the
collective participates in the work of the Spirit. Instruction occurs through community.
Cheryl Bridges Johns provides a definition for Pentecostal catechesis:
Therefore, Pentecostal catechesis may be defined as the means whereby the
Pentecostal community becomes aware of God’s revelation and responds to this
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revelation in faithful obedience. The nature of this process should include the oral
nature of a Pentecostal hermeneutic and the dynamics of Pentecostal liturgy. It
includes a dynamic and active role of the Holy Spirit and emphasizes the full
participation of all members of the community of faith.101
Johns’ model for instruction, inductive Bible study that involves testimony as part
of a dialectic, is one that includes both the narrative aspect of Pentecostal spirituality as
well as the importance of the individual within the community. Of course, learning does
occur within a classroom, but for the Pentecostal, this learning is compounded by the
contributions of the Spirit-empowered community.102
In the field research, this aspect of faith nurtured through community surfaced
often. It was difficult for the interviewed leaders to communicate regarding their
leadership role outside of the community. In fact, they each described their own
experiences in terms of how they related to others. For these female leaders, much of
their description of formative experiences had to do with the response of the community:
whether they were received positively or negatively. They discussed the role of
the practice of spiritual gifts within the community as major influence on their
spiritual growth and development.103
The role of the community in the life of the Pentecostal believer is especially
important for the spiritual and leadership development of the female leader. For instance,
one of the biggest challenges unique to female leaders is feeling comfortable in their
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leadership.104 They often deal with what Cole calls the “double bind” of being too much
or too little.105 In this scenario, women who take charge are viewed as competent, but less
liked by others. Conversely, women who spend more time nurturing collegial
relationships are liked more but are viewed as less competent.106 This lack of confidence
can cause insecurity in the leader and must be confronted in order to mature and grow in
leadership. Also, many deal with “imposter syndrome,” in which high capacity leaders
have trouble owning their accomplishments for fear of being found out or exposed as a
phony. They give in to feelings of unworthiness, which causes them to shy away from
further leadership opportunities.107 In these instances, the role of the community of faith is
one of inclusion and belonging.
Interestingly, it is Peter’s sermon on the day of Pentecost that speaks directly to
the empowerment given by the Spirit to overcome lack of confidence. Spiritempowerment allows men and women alike to lead confidently, on full display, as
evidence that God uses whom he will to further the Gospel message. Further, Land points
out that courage is one of the core affections that are instrumental in the integration of
faith and practice in Pentecostal spirituality.108 Therefore, women need not give in to
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internal dialogues that encourage them to diminish their leadership when the Spirit
empowers them from within to accomplish Kingdom work.
The practice of spiritual gifts within the Pentecostal community offers affirmation
and gift identification for female leaders in need of confirmation of calling. Most of the
interviewed leaders in the field research reflected on people who had believed in them
and given them opportunities to practice leadership even before they were ready.109
According to Cole’s survey of women in ministry leadership, “more than 60 percent of
the women who are leading in ministries today had their leadership either noticed or
affirmed before the age of nineteen.”110 It seems that Pentecostal formation, and its
emphasis on learning within the community of faith would serve as an incubator for
emerging women in ministry leadership who are in need of gift identification and
affirmation of calling.
In Practice
It is clear that women in the Pentecostal tradition continue to answer the call of
God to ministry leadership. However, their opportunities for spiritual and leadership
development vary greatly depending on their context. Though progress is being made, the
polarizing views of female ministry leadership has caused a gap for those women who are
seeking to grow in their spiritual lives and leadership gifts.
For Pentecostal women specifically in an egalitarian context, it seems that the
nature of Pentecostal spirituality does offer unique opportunities for development. The
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high value of story as well as the strong use of collective discipleship should create a ripe
environment for growth. Pentecostal churches and organizations would do well to seek
intentional integration of spiritual and leadership development for women in ministry
leadership. Transforming negative experiences in leadership practices into springboards
for growth can be formative in the life of the leader. In fact, many ministry leaders
“acknowledged that limitations placed on them because of their gender were actually
tools God used to refine their character and draw them closer to Him.”111
Pentecostal formation is accomplished through participatory experiences.112
Therefore, it offers a path forward for integration of spiritual and vocational life through
the experiential narrative expressed through the collective affirmation of the gifts in the
life of women in ministry leadership. A framework for development, embracing these
distinctives, would be a powerful contribution to the church.
Uniqueness of Female Leadership
Male and female uniqueness was established at creation. They were created in
separate and distinct ways and given separate and distinct characteristics. MaryKate
Morse explains, “Genesis 2:18 clarifies the nature of the woman’s relationship to the
man: ‘And the Lord God thought it was not good for Adam to be alone, ‘I will make for
him a helper as if in front of him.’…Her nature, her reflection of God’s image, allows her
to protect him differently than the manner in which he would protect her.”113 God created
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them as equal but distinct partners in His intended purpose for Eden. After the Fall, this
distinction was misaligned, and men and women have struggled to embrace their
uniqueness and their need for one another ever since. Men tend toward domination and
isolation, and women toward subordination and loss of distinctiveness.114 Ministry leaders
would be strengthened by closing the gap between the genders, allowing men and women
to strengthen one another through their distinct gifts. Both are necessary for holistic
leadership.
Nurture and Care
The lack of appreciation for unique female contribution is common in ministry
leadership. Women are often absent from leadership, or they spend valuable time and
energy attempting to lead like their male colleagues in order to gain acceptance. Previous
sections of this paper dealt with the most prominent theological positions within the
church: complementarianism and egalitarianism. Some complementarian thinkers
suppose women are smaller and weaker, too emotional for the logical thinking needed in
leadership. In egalitarianism, cultural nurture is blamed for the natural progression of
males to leadership. Gender differences tend to be minimized in an attempt to elevate
women in the leadership ranks.115 In order to gain acceptance among peers, women often
try to make their leadership more stereotypically masculine by being more assertive or
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decisive, rather than cultivating the unique contributions most naturally found in feminine
leadership.116
Neither of these views on gendered leadership is best for the church as a whole.
The body of Christ is best served when both males and females are encouraged to bring
the strengths of their leadership together. In order to do so, feminine leadership must be
appreciated in its uniqueness. Morse describes the potential of female ministry
leadership:
The hierarchical church structure leaves itself open to relational difficulties
because the voices of those who pay attention to connection and intimacy are less
often heard and supported…Few of these systems create structures to support
self-care: spiritual, physical, emotional and professional. Therefore, burnout,
depression, and moral failure may be more readily overlooked…The church needs
a guardian of its relational soul, and God created a biological unit equipped to
provide the vigilance.117
The nurturing and care-giving gifts of the female should not be overlooked. Emma Percy
explains the responsibility of “mothering” in church leadership, recognizing that it is “a
way of being in charge that is characterized by love, care and a desire for individuals to
flourish.”118 This is not to say men are not capable of loving and caring leadership, or that
they do not desire growth in those they lead. Nor does this mean that women are
incapable of rational, strategic thinking. However, it does mean that when women are
allowed to function in their natural, created giftedness rather than working to diminish
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themselves, they provide alternative ways of thinking that aid in decision-making and
strengthen leadership teams.119
Feminine Strength
In 2019, Harvard Business Review120 conducted a study indicating that women
were more effective than men in 84% of the leadership competencies most often
measured.121
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Figure 1: Women are Rated Better than Men122
Women were rated as excelling in taking initiative, acting with resilience,
practicing self-development, driving for results, and displaying high integrity and
honesty.123 This research is not unlike others that have noticed particular strengths of
female leadership. Esther Book points out that traditional feminine strengths such as
empathy, collaboration and cooperation partner well with modern requirements for
success such as leading change and innovation.124 Women have unique leadership traits
that act as a strong foundation on which to build solid leadership framework. Therefore,
rather than women training and working to lead in more stereotypically masculine ways,
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the research shows that it would serve them better to lean into their unique strengths,
develop in weak areas, and cultivate a uniquely feminine leadership paradigm.
Unfortunately, this proves especially difficult for women who are entering
ministry leadership, where women have traditionally been limited in opportunities to
lead. In fact, since the ministerial subculture has been largely created by men, women are
often unsure of how they are to look and behave.125 This often results in confusion about
how to develop as a leader, and what is positive about female leadership. Tara Leach
explains the inner struggle of many female leaders in the church:
It’s tempting to try to squeeze myself into some sort of norm that I’ll never fit. In
fact, there have been plenty who have said that the ‘feminization of the church’
will be the demise of the church – as if feminine traits are negative, weak, and
cause for decline. Naturally, then, when I lead with what is sometimes linked to
feminine traits, it’s a temptation for me to feel doubtful, or worse, shameful. And
sometimes I exemplify a web of traits that are a source of shame. For example, if I
show emotion, will I risk looking emotionally unstable? If I am ambitions, will I
risk looking dangerously aggressive? If I wear a fashionable outfit while I am
preaching, will I risk the perception of being a seductress? If I am a relational and
collaborative leader, will I risk not being decisive enough? If I’m assertive, will I
risk being called too masculine or even angry? If I choose to pastor full-time and
not stay home with my kids, will I risk being perceived as a bad mom?126
Rather than accepting the feminine strengths of leadership such as collaboration, nurture
and resilience, women often spend too much time trying to model the masculine traits
that have allowed the men who lead them to be successful. A unique path of leadership
development for female leaders would serve them, as well as their churches and
organizations, well.
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Field research conducted with eight current ministry leaders, led to the same
conclusion. These leaders held strong beliefs that female leadership is unique, and
women should be developed in a different way than men.127 They felt that this process
should include opportunities to use their voice in safe environments, receiving both
positive and constructive feedback. They agreed that women should not be developed in
their leadership to be more like men, but to be more like themselves. One leader summed
up the thoughts of many when she said, “Women who are inspired to utilize their own
God-given skills to be the best leaders possible will be more effective than women who
are inspired to use what they have to be as good or better than men.”128
Leadership Development of the Female Leader
Creating the conditions needed to unlock the full potential of female leaders is
certainly a challenge. Though women seem to be naturally gifted in certain leadership
competencies, the lack of opportunity for development and practice when they are young,
emerging leaders, often leads to underdevelopment in a few areas. Even churches who
affirm women in ministry leadership can unintentionally sideline women due to a lack of
developmental opportunities. When women do not get the same opportunities as men to
practice their leadership with intentional feedback, their leadership development is
stunted, and they look for places outside of the church that will give them opportunities to
learn and grow. The church and its mission lose when these exceptional leaders go
elsewhere. This research will look at the following potential areas of growth needed in

127
128

“NPO Field Research.”
Ibid.

60
female leaders: confidence, finding sponsors, executive functions, and leading through
changing seasons at home.
Confidence
The aforementioned research conducted by Harvard Business Review produced
an interesting finding. Though women were ranked higher than men in the 360-degree
reviews, when they were asked to rank themselves, they were not as generous. They did
not view themselves in the same way others did. This was especially true for young
female leaders. The study found that women consistently rate themselves as less
confident than men until their late 40s.129
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Figure 2: Women Rate Themselves Less Confident130
Sandberg explained it this way, “We [women] lower our own expectation of what we can
achieve.”131 Women seem to be their own worst critics, often sacrificing successful
leadership for likeability when things get uncertain.
Reiterating this need for confidence in female leaders, another emerging pattern in
the field research was that women need to be developed with a strong and confident
understanding of self. They must be confident in themselves and their giftings in order to
avoid “posturing” for recognition or accolades, recognizing that they will often be judged
by their ability to remain strong under pressure rather than succumbing to emotional
outbursts.132 The leaders interviewed agreed that women who are able to rest in their
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decisions are more likely to continue in leadership. When personal worth is less tied to
successful ministry, and more to the woman’s identity in Christ, those interviewed said,
“the leader is able to move forward without fear.”133
However, because of the traditional limitations the church and society have placed
on women, they often start their journey in ministry leadership from a place of doubt.
They “hold limiting beliefs that stand in their own way—such as waiting to fill in more
skills or just waiting to be asked.”134 Women, though confident that they have natural
leadership abilities, do not always feel equipped with all the skills necessary to do the job
in front of them. Therefore, they are less likely to put themselves in line for leadership
when the opportunity arises.
The leaders who participated in the field research mentioned that, in their
experience, this is often easier to practice in the company of other women than men.135
Each leader mentioned negative experiences when forced into early leadership
development scenarios with men of their same age. Rather than learning from one
another, the atmosphere bred insecurity and unhealthy competition. This reinforced the
idea that their presence creates unease and caused them to shrink from the conversations.
Conversely, they described learning environments among other female leaders as “safe
places to fail” with “less on the line,” as “everyone learns together, on the same level.”136
As confidence grew, they appreciated new opportunities to step into the calling God had
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placed on their life without apology. This indicates that women do not have a problem
sharing learning environments with men once they have the chance to grow in skill and
confidence. Early training among peers made this more likely.
Pentecostalism emphasizes the importance of empowerment for all of God’s
people. As mentioned earlier, the affection of courage is involved in the Pentecostal
doctrine of Spirit Baptism. In terms of Pentecostal formation, courage and empowerment
become an expected part of formation. This is demonstrated, for example, in Davis’s
study. He notes that the laying on of hands is a common rite open to the whole
community, not only the ordained. Davis says this practice, in connection with Spirit
Baptism may create “a reinforcing loop in that the affection of courage roused by the
charismatic and/or ecstatic experience also gives boldness to the believer.”137
Finding Sponsors
Not only is self-confidence critical to the development of the female leader,
relationships made along the leadership journey are equally as important. In fact,
neuroscience proves that relationships make the difference in personal development.
Henry Cloud explains it well when he says,
Wisdom and competency do matter. We do need new skills, knowledge and
ability. But, ask many people about their greatest accomplishment and challenges
overcome, and you will find one thing in common: there was someone on the
other end who made it possible. Both your best and worst seasons were not just
about the market or the business cycle, or even your own skills. Your best and
worst seasons were also about who was in that season with you. Either for good or
bad. It was not just about you. It was about the others who were playing a big part
in whom you were becoming and how you were doing.138
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Within the field research, every interview included a conversation about the
importance of relationships in the life of the female in ministry leadership. Interestingly,
they each discussed the importance of both male and female mentors, sponsors and peers,
but were especially grateful for male sponsors along the way. Each of them recognized a
male sponsor who opened particular doors for them, and they pointed to the lack of these
relationships as one of the major contributing factors to the underdevelopment of female
leaders in the church.139
Kadi Cole points out that “informal networks” of relationships often hold more
power than the hierarchy within the organization, especially in churches.140 She
recognizes that women often have difficulty gaining access to these networks, and the
responsibility is often on men to invite their female colleagues to participate. When men,
especially those in high-level leadership, invite women to be part of developmental
relationships, they are referred to as “sponsors.” These are men who go out of their way
to acknowledge the leadership gifts and abilities in women within their organization and
give them access to higher level leadership conversations. They do more than offer
advice, they open doors of opportunity for women.141 Sponsors connect women with other
influential leaders who can make a way for them. Different than mentors, who
are those people who take an interest in counseling you because they like you, or
because you remind them of themselves…a sponsor is someone who takes an
the Boardroom to the Bedroom and beyond-and What to Do about It, First ed. (New York: Harper
Business, an imprint of HarperCollins Publishers, 2016), 8-9.
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interest in you and your career, but not out of altruism or like-mindedness. A
sponsor sees furthering your career as an important investment in his or
her own career, organization, or vision. Sponsors may advise or steer you, but
their chief role is to develop you as a leader. Your role is to earn their investment
in you.142
Women need both mentors and sponsors along the way, but it is the investment of a
sponsor who has organizational power that brings promotion within the organization.
These relationships are important forces for the good of the whole. When done right, both
the emerging leader and the sponsor find fulfillment through championing one another.
This dual fulfillment between sponsor and leader demonstrates the value of the
community in Pentecostal formation.
Executive Functions
Several leaders participating in the field research mentioned the lack of
development female leaders in ministry receive in executive functions such as strategic
leadership, change management and public communication. Research done by Harvard
Business Review confirmed that women are less self-confident than men, especially when
they are young.143 Therefore, confidence in these areas must be allowed to mature over
time. One leader explained, “women so often just get less reps practicing than men do.”144
For instance, male leaders in the church often have more opportunities to practice
speaking with a microphone or making a formal proposal than women do. Therefore, it
could be concluded that women will have a tendency to over-prepare before even the
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smallest public opportunity due to simply having less practice. A consistent desire among
the leaders who were interviewed was to have a coaching environment that would help
them practice these functions.
These leaders are not alone in their concern. Female leaders consistently score
higher when leading with “soft skills” such as cultivating organizational culture, building
teams and collaborating.145 However, they are often lower than men when it comes to
strategic perspectives and technical skill. Many of the women interviewed expressed a
desire for earlier strategic training and frustration with the fact that men were given a
pass when they proposed a new initiative that failed when they often received negative
feedback and lack of promotion under the same circumstances. The men were viewed as
“innovative.” The women were viewed as less competent.146 Since men were often given
opportunities at a younger age, they simply had more practice and leadership equity with
those who were judging their performance. Providing women with coaching in these
executive functions early on will only enhance their ability to lead. With more practice
comes greater learned skill.
Leading Through Seasons in the Home
It is important to prepare women to be holistic leaders, embracing every area of
their lives. They will often be responsible for roles of mother and wife alongside their
leadership. The leaders interviewed in the field research for this essay believed that
society has placed certain unspoken requirements on women that have implications on
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their leadership advancement in ministry. For instance, one leader spoke of the negative
feedback she received when she preached during weekend services while she was 24weeks pregnant. Others were open about having many opportunities in their 20s, before
children, but were forced to take a leave while their children were young because of
inflexible organizational expectations. Many also expressed frustrations that the only
women who were able to “stick it out” in high-level leadership in their ministry contexts
through their 30s were single women.147
Women in ministry leadership, more often than their male colleagues, deal with
feelings of failure when they are unable to manage all the responsibilities of home
alongside all the responsibilities of leadership.148 Sheryl Sandberg describes the struggle
of the female leader:
Like me, most of the women I know do a great job of worrying that we don’t
measure up. We compare our efforts at work to those of our colleagues, usually
men, who typically have far fewer responsibilities at home. Then we compare our
efforts at home to those of mothers who dedicate themselves solely to their
families.149
These questions often turn to feelings of guilt and negatively affect the inner life of
spiritual leaders. An important part of their leadership development will be coaching in
how to have conversations with their spouse or colleague about realistic expectations.
The leaders interviewed were quick to mention that it was likely that one or two
vulnerable conversations would have likely eased this pressure, but they were simply not
prepared to have those conversations.
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Single women in the church are not free from unrealistic expectations. They are
often plagued by an expectation that they should give more of their time to their work
since there are fewer domestic draws on those hours.150 Neither of these is positive.
Neither women, nor men, should be forced to make unwanted changes in vocation due to
assumptions or biases about their family obligations. Where there is bias and prejudice,
education is required within the organization. Where there is self-doubt and inner turmoil,
development is needed.
Clearly more areas for potential growth within the life of the female leader exist.
The field research highlighted these four areas as those with the most potential for
assisting the female leader in their growth. These seem to be complimentary to the
identified strengths of female leadership and provide an initial framework for an
introductory level of leadership development.
This research has led to the development of a new program at The King’s
University to be further described in the following sections and attached artifact. It has
culminated in a curriculum that will result in a graduate degree concentration designed
specifically to: (1) assist women in developing confidence through learning and practice
of leadership skills, (2) provide potential connections to sponsors through networking and
initial dialogue, (3) increase competence in executive functions through projects and
practice and (4) come alongside women as they embrace seasons of life through honest
and helpful discussion about seasons in leadership and family. This curriculum uses the
aspects of Pentecostal formation (experiential narrative and community) to enrich the
student experience. Upon completion of the program, the student should not only gain
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practical leadership skills, but should also be able to articulate their own philosophy of
leadership and theology of ministry, informed by their academic work and their own
experiential narrative. All of this is to be accomplished within a supportive community of
ministry practitioners.
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SECTION 4:
ARTIFACT DESCRIPTION
The artifact is a 9-credit academic concentration in the graduate programs of The
King’s University. This “Women in Ministry Leadership” concentration will include
three graduate-level courses as well as one required spiritual retreat during the course of
study. The concentration is made up of three courses:
•

History of Women in Ministry Leadership - A course that surveys the role of
women in the church throughout its history, specifically with regard to
ministry leadership opportunities. Examples of key women as role models or
case studies will be presented, particularly those who lived and served during
and since the Holiness-Pentecostal-Charismatic movements.

•

Theology of Women in Ministry Leadership - A study of the call to church
and parachurch leadership, the qualifications for such leadership, and the
implications and limitations that may be considered with regard to women.
The course will include a broad survey of all relevant biblical texts on the
subject, as well as a variety of relevant theological resources.

•

Contemporary Issues for Women in Ministry Leadership - An analysis and
evaluation of the prospects and opportunities for women to find places of
leadership in today’s church, as viewed from varied and changing models,
cultures, styles, and perspectives. The course will include an examination of
current leadership practices among women alongside these issues.

In response to the claims of this research, the objectives and outcomes for this
concentration are as follows:
Objectives
1. Prepare women for ministry both within their own particular communities of
faith and cultures and also to the larger body of Christ (see outcome 2);
2. Provide students with knowledge of Scripture and the tools and methods to
interpret Scripture (see outcome 1);
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3. Equip candidates with practical ministry skills in leadership, preaching,
worship, teaching, caregiving, and administration (see outcomes 4 and 5);
4. Develop practical ministry skills through supervised ministry experiences (see
outcome 4);
5. Encourage students to live a Spirit-empowered life, developing their unique
spiritual gifts and callings (see outcomes 3 and 4);
6. Demonstrate leadership competencies and spiritual formation related to the
unique needs of female leaders (see outcome 6).
Outcomes
1. Demonstrate the ability to interpret and properly apply biblical texts using
sound hermeneutical principles and exegetical methods;
2. Demonstrate a knowledge of the heritage, traditions and practices of the
global Pentecostal/Charismatic Movements, including a vision for healing the
schism between the Church and the Jewish people;
3. Articulate a biblically-based and Spirit-empowered theology of ministry based
on knowledge of the nature and mission of the Church;
4. Apply biblical and theological knowledge to one’s personal spiritual
formation and with the practices of ministry;
5. Communicate God’s truth clearly, accurately, and convincingly to a single
individual or a community.
6. Demonstrate a knowledge of the history and theology of women in ministry
leadership and the contemporary issues facing them in today’s culture.
The listed objectives and outcomes address the needed leadership development
identified in the thesis of this research. Not only will students have a theologically
informed understanding of the various positions of the church on female leadership, they
will be able to situate themselves within the historical narrative of God’s work through
women through the ages. This context serves as a foundation for women to grow in their
knowledge of the current leadership landscape. Common contemporary issues facing
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female leaders such as imposter syndrome, fairness and equity and the ability to
collaborate with male leaders, will be discussed. Students will learn the importance of
sponsors and mentors to their leadership development, and they will be equipped with
strategies that aid in forming these relationships. Women currently leading within the
ministry context will be invited to share their own experiences as students shape their
own leadership philosophies.
The three courses will be offered in both in-person module and online formats,
allowing for options in the student experience. Most students in this program will be
ministry professionals, so it will be important to take into account flexible schedule
needs. Also important to the program are faculty who not only engage the academy in
this field of study, but who also demonstrate a desire to practice ministry in the local
church and other ministry contexts.
In addition to the course work, a two-and-a-half-day spiritual retreat will be part of
the student experience. As a spirit-formed institution with a Pentecostal/Charismatic
heritage, The King’s University is well-equipped to engage Pentecostal formation in the
life of the female leader. During this retreat experience, students will use the rhetoric of
their own experiential narrative to identify particular spiritual gifts at work in their lives.
Student will bring their individual narratives into their learning community where they
may experience healing, accountability and renewal in a supportive environment.
Through teaching, discussion, activity and solitude, female students will learn to find the
voice of God in their own stories as well as the collective story of God’s work through
women around the globe.
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SECTION 5: ARTIFACT SPECIFICATION
Artifact Goals and Strategies
In an effort to more fully meet the needs of all its students, The King’s University
(TKU) conducted an internal review during 2019. As part of this review, TKU took into
consideration the current cultural climate regarding women in leadership as well as the
need to serve our current population of female seminarians. After discussions with the
leadership, faculty and students of TKU, the opportunity to deepen awareness as well as
offer personal, leadership and spiritual development of female students became clear.
Other programs serving similar populations were researched. This led to the discovery
that this formative approach is unique. This approach identifies areas of growth of female
leaders in the following areas: 1) personal calling, 2) leadership development and 3)
spiritual formation in the Spirit-empowered tradition.
The Mission Statement and stated Institutional Purposes of The King’s University
read as follows:
Mission Statement: As a Spirit-filled evangelical institution of higher education,
The King’s is dedicated to the preparation of men and women for effective leadership and
Christ-like servanthood in the global community.
Institutional Purposes: To fulfill its mission, The King’s is committed to:
•
•
•
•
•

Provide instruction, nurture, and enrichment for personal and
professional development within a Spirit-filled, ecumenical ethos;
Instill in the student recognition of the authority of Scripture in all
areas of like and provide a solid knowledge of the Bible;
Encourage development of a biblical and balanced Christian theology;
Increase awareness and appreciation of the heritage of the Christian
community and the Spirit-filled community of faith in particular;
Equip students with the basic skills for ministry and evangelism;
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•
•
•
•
•
•
•

Cultivate within students a spirit of thoughtful inquiry and reflective
discernment in the quest for knowledge and truth;
Enhance spiritual development by encouraging students in personal
prayer and the spiritual disciplines;
Increase student’s biblical knowledge of moral and ethical standards
and cultivate a lifestyle based on Scripture;
Prepare students for servanthood in the Church and community with
sensitivity to the rich ethnic and cultural diversity and varied needs of
the world;
Make personal and professional development possible for adult
learners through quality educational delivery systems;
Stimulate awareness for the need of continuous lifelong personal and
professional development and provide such opportunities; and
Operate in an efficient and effective manner so as to be a good steward
of the resources God has entrusted to it.

The Women in Ministry Leadership concentration is rooted in the mission and
vision of The King’s University. It supports TKU’s dedication to leadership in the global
community and furthers the institution’s purpose to equip students with biblically based
theology. This concentration will additionally provide leadership skills and spiritual
formation related to the unique needs of female leaders. The theological assumptions that
frame this concentration begin with belief that God continues to call men and women into
service for His kingdom. Therefore, they must lead together in churches, parachurch
ministries and non-profit organizations to accomplish the Biblical imperative to share the
message of the Gospel.
Artifact Audience
The primary target audience of the Women in Ministry Leadership concentration
is students who desire to serve churches and Christian ministries in a leadership capacity
with an awareness of issues facing female leaders. The concentration is designed for a
target population at the graduate academic level and will be of interest to individuals who
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are called to sponsor or provide female leadership to the church, parachurch ministries or
faith-based non-profit organizations.
Instructional delivery methods include: class lectures, course-appropriate media,
group projects, retreats and internships. Course content, assignments, learning materials,
and attendance will be managed in an online platform such as Blackboard. This will
allow efficient grading, access to learning materials, and off-campus retreat annually.
Full-time and adjunct faculty and select guest lecturers will deliver all content; faculty
will assess the courses in accordance with TKU assessment processes and policies.
Artifact Scope and Content
The artifact is 9-credit academic concentration in the graduate programs of The
King’s University. This “Women in Ministry Leadership” (WIML) concentration will
include three graduate-level courses as well as one required spiritual retreat during the
course of study. The three courses are:
•

History of Women in Ministry Leadership - A course that surveys the role of
women in the church throughout its history, specifically with regard to
ministry leadership opportunities. Examples of key women as role models or
case studies will be presented, particularly those who lived and served during
and since the Holiness-Pentecostal-Charismatic movements.

•

Theology of Women in Ministry Leadership - A study of the call to church
and parachurch leadership, the qualifications for such leadership, and the
implications and limitations that may be considered with regard to women.
The course will include a broad survey of all relevant biblical texts on the
subject, as well as a variety of relevant theological resources.

•

Contemporary Issues for Women in Ministry Leadership - An analysis and
evaluation of the prospects and opportunities for women to find places of
leadership in today’s church, as viewed from varied and changing models,
cultures, styles, and perspectives. The course will include an examination of
current leadership practices among women alongside these issues.
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In response to this research, the concentration uses aspects of Pentecostal
formation to inform the leadership development and spiritual formation of women in
ministry leadership. Students will learn to integrate their own experiential narrative with
the classroom teaching. They will participate in formation exercises as a learning
community. Students will practice leadership skills in the classroom, using projects and
retreat settings as laboratories. Historical narratives of women who have led in the past
will inspire students to embrace their own sense of call. Current cultural rhetoric related
to the area of female leadership will help students understand the landscape of ministry
leadership today. Exercises and reflections guided by Spirit-empowered tradition during
the retreat experience will give students an opportunity to discover what God is inviting
them to be part of in the future.
Artifact Budget
Since the Women in Ministry Leadership concentration falls within the current
curriculum requirements of the MDiv and MPT programs, it will have no start-up costs.
However, a fee will be assessed to each student in order to cover the cost of the annual
retreat.
Artifact Promotion and Future Development
The artifact will be promoted through TKU Marketing and Admissions as well as
through personal networking and word of mouth. These promotions will include digital
advertising (Google, social media, etc.), University publications, conference sponsorships
and content marketing (ChurchIn:Tension podcast, blogs, etc.). Initial digital promotions
were completed in 2019 with the following results:
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•
•

Facebook and Instagram: 4,596,971 Impressions, 520,194 reach, 2,033 link clicks
Twitter: 361,560 impressions and 450 link clicks, (No reach metric was
determined.)

This promotion response gives TKU confidence that the concentration will be wellreceived in its network. More information may be found at: www.tku.edu/wiml. Other
examples of promotional material are found in the Appendix.
The WIML concentration has received interest from ministry leaders who have
(1) already completed their graduate studies, or (2) are potential employers for students.
These twenty-five stakeholders have been placed in a group of WIML partners, and
regularly pray for students and attend appropriate networking events. They receive
regular communication from the WIML leadership team with updates regarding student
projects, updates and faculty highlights. Many of these partners have provided
scholarship dollars for students in need. These relationships are important for the
sustainability of the program and must continue to be nurtured.
Artifact Action Plan
The following is the project timeline designed for the launch of the Women in
Ministry Leadership Concentration:
•
•

•

Spring 2019
o Internal review and feasibility study for a potential concentration
o Approval by TKU Board of Trustees
Fall 2019
o Submission to University accreditors for review and approval
o Upon approval, begin promotion through the marketing department,
admissions, Google and social media ads, etc.
o Launch digital campaign for the program, including video and web
landing pages
Spring 2020
o Open admission for new and transfer students
o Offer first graduate course
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•
•

Fall 2020
o Launch concentration within all seminary programs
Spring 2021
o Launch first course for online only students
o Offer first spiritual retreat
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SECTION 6: POSTSCRIPT
Women in Ministry Leadership: A Spirit-empowered Framework addresses the
spiritual and leadership development of female leaders in the Pentecostal tradition. This
research was accomplished through dialogue with Pentecostal history and experience,
including testimonies of women in contemporary Pentecostal ministry contexts. Through
identification of specific theological and ministry challenges, it articulates the need for
intentional opportunities and development of female ministry leaders.
I am grateful for mentors and coaches in my life who have helped me develop my
voice as a leader, but after hearing the heartache of women looking for direction, the
stories of women who have been hurt by covert and overt church practices, and the desire
of church leaders to employ women who not only have skill, but also deep spiritual
formation, I was compelled to do something. My background in church ministry and
higher education leadership led me to develop the artifact which is a curriculum for
graduate students that includes the development of the knowledge, character and skills
necessary for women in ministry leadership, especially in Spirit-empowered contexts.
After researching other programs, I discovered there were few schools offering
programs like this with a spiritual formation focus. The King’s University offers an
environment similar to a teaching hospital, in which students are able to practice as they
learn. This learning model coupled with Pentecostal formation produced a unique
academic concentration. The gains made by this research include a proposed taxonomy of
theological perspective concerning women in ministry leadership as well as a framework
for the uniqueness of female leadership in the context of Pentecostal spirituality.
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The practical application of the thesis has resulted in a curriculum designed for
students to: (1) locate themselves within the historical narrative of women in ministry
leadership, (2) develop a personal theology of women in ministry leadership, (3) gain
context for and awareness of current ministry challenges and opportunities facing women
in ministry leadership, and (4) engage in a process of Pentecostal formation in order to
strengthen their soul for Kingdom work.
Considering the number of women in biblical and seminary education, it seems
that any research regarding the development of female leaders for ministry will benefit
churches and faith-based organizations as well as the people they serve. Specifically,
further research is needed regarding cultural implications of the various theologies
considered in this research. For instance, there is more to learn regarding the impact of
the “Near Peer” view on female leadership. This research could include cultural
indicators of empowering organizations.
Another potential research avenue to pursue is the development of male leaders to
sponsor and lead alongside women. This dissertation identified the need for women to
seek out sponsors and mentors, but I have seen little development provided for men to
learn how best to sponsor women. Some practical expressions of this research could be
training curriculum as well as policies and practices for organizations that desire gender
parity and equality in leadership.
There is more work to be done in order to ensure a strong leadership pipeline of
women in the church. This research has inspired me to keep learning, assessing and
developing this artifact. My desire is that students impacted by this program become
TKU alums spread across the globe, making a positive impact for the Kingdom. These
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alumni will be secure in their gifting, resilient in their leadership and rich in relationship
with Jesus.
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APPENDIX A: ARTIFACT
The following is a brief pamphlet representing the artifact components:
•

Concentration information – particulars regarding courses, objectives and
outcomes

•

Satisfying program requirements – detailed information regarding the
concentration within broader graduate programs

•

Faculty – biographical information regarding current faculty

•

Spiritual retreat – explanation of the purpose and place of the annual
spiritual retreat

•

Promotional material – examples of print, digital and web collateral
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